role on the Indian subcontinent, too-as is evident from the quote above-is less understood. Aside from two descriptive monographs dating back to the 1970s, there has been relatively little scholarly engagement with this phenomenon. 3 In this article, we would like to offer an overview of several distinct concepts of Asia and pan-Asian designs, which featured prominently in both political and civil society debates in India during the struggle for Independence. Considering the abundance of initiatives for Asian unification, and, in a more abstract sense, discourses on Asian identity, what follows here is necessarily a selection of discourses, three of which will be subjected to critical analysis, with the following questions in mind:
• What were the concrete motives of regional-in this case Indian-actors to appropriate the concept of Asianism? Is the popularity of supranational frames of reference solely to be explained as an affirmation of a distinctive identity vis-à-vis the imagined powerful West, or are there other motives to be found?
• What were the results of these processes of appropriation, and how were these manifested politically and culturally?
• What tensions resulted from the simultaneous existence of various nationalisms in Asia on the one hand and macro-nationalistic pan-Asianism on the other?
An important theoretical tool in the engagement with Indian Asianisms is provided by Prasenjit Duara, who has analyzed the interrelations between the expansion of anti-colonial nationalism and the transformation of concepts of civilization after the First World War. 4 He argues that over the course of the nineteenth century the only accepted criteria for being "civilized" and for recognition of national sovereignty as such, had come to consist of the values of Christianity and Enlightenment. "Civilization" (with a capital C) was understood to be both singular and universal. In the late 1900s, the rhetoric of an imperial "civilizing mission" of the West became the single most important legitimation for colonial exploitation. 5 However, this changed after the seminal catastrophe of the First World War, and an alternative understanding of civilization in a Spenglerian sense arose 6 : "An alternative discourse of civilization as multiple, spiritual, and moral … that had survived in the penumbra of the singular Civilization, received an important fillip towards the end of the war.… Western Civilization had forfeited the right to represent the highest goals of humanity, and the new national movements sought to turn towards their own civilizational traditions-often reconstructed in the image of Civilization-to found the ideals of the new nations and the right to sovereignty." 7 Through these complex interrelations between the postulates of nationalism and the transnational concept of civilization, says Duara, tensions and conflicts of loyalty are inherent in these new civilizational concepts.
In addition, Sugata Bose has examined the role of extraterritorial identity and universalist aspiration among the people of the Indian Ocean in the age of global empire. 8 He demonstrates that the dreams and goals of the colonized were never fully constrained by the borders of colonial states. Nationalism and universalism, far from being in an adversarial relationship, were bound in a strong symbiotic embrace. 9 Anti-colonialism as an ideology was both tethered to the idea of homeland and, paradoxically, strengthened by extraterritorial affiliations. This, he maintains, is a powerful political theme, the importance of which has not been grasped by political theorists and historians obsessed with territorial nationalism. 10 Using examples such as those of "expatriate patriots," pilgrimage networks, and Islamic universalism, he demonstrates that there were, in fact, many transterritorial aspects to the "nation in formation." This view is supported by several other theorists of both internationalism and transnationalism, who maintain that these phenomena do transgress but do not subvert the nation-state. 11 It is with considerable frequency, for instance, that one encounters anti-imperialists whose plans for India and the world included transnational ingredients that were at least as important as nationalism and, indeed, frequently overshadowed it. The applicability of these observations to our Indian case study is best illustrated by a chronological overview of India's engagement with Asia. We will then examine three Asianist discourses in greater detail.
I M A G I N I N G A S I A I N I N D I A : A C H R O N O L O G I C A L S K E T C H
From the mid-nineteenth century onward, references to other Asian states and regions surface in the emerging Indian public sphere. 12 From the opening decade of the twentieth century, these transform into more tangible transnational networks and initiatives to promote Asian unity in various shapes and forms. Importantly, these initiatives, ranging from fairly unself-conscious invocations of Asian identity to highly articulate pan-Asian projects, cut across the full spectrum of religious and political currents on the subcontinent.
Early Asianism: The Unity of Asian Civilization One of the first Indian thinkers to formulate a marked concept of Asia in the sense of Prasenjit Duara's "civilization" was the Bengali Hindu reformer Keshab Chandra Sen (1838-1884). 13 In his 1883 speech with the programmatic title "Asia's Message to Europe" he states: "We have indeed learnt a great deal from the West … but Europe too must learn of Asia. Who can deny the deep idealism and the lofty spirituality of the East? The marvellous and almost incredible ease with which Asiatic seers have always communed with the Eternal Spirit, gives the lie to the dictum that God is unknowable. Wilt thou, Europe, take away from us our soul substance? Thou shalt not do it. In this sceptical age, Asia must preach with thundering eloquence the Gospel of the Living and Knowable God.… It is un-Asiatic not to know God. 16 The Parliament offered a unique forum for the representatives of Asian religions to reach a Western audience. At the same time it was a space for encounters and communication between Asian actors themselves, to be consolidated by future transnational cooperation. P. C. Majumdar, representative of the Hindu reformist Brahmo Samaj, 17 Gyanendranath Chakravarti from the Indian Theosophical Society, and the self-appointed representative of "orthodox" Hinduism, Swami Vivekananda, 18 all enthusiastically subscribed to the binary East-West cliché. Vivekananda undoubtedly had the greatest impact. He identified Asia, and especially India, by its inherent spirituality, as the antithesis to the highly mechanized but soulless West. He was one of the first Indian intellectuals to build bridges between Asian neighbors: on the way to Chicago, Vivekananda visited Japan and speculated openly about a common future for Asian peoples. 19 His model of division-of-labor, whereby the West would take care of the material development of the world and the East of its spiritual edification, had substantial influence on the Bengali Nobel Prize laureate Rabindranath Tagore (1861-1941), who will be treated below.
Development of Asianism into a Pan-Movement
The Japanese victory in the Russo-Japanese War of 1904-1905 gave Asianist thought a completely new direction. The triumph of the Japanese army over a European opponent crushed not only the widely held belief of the "natural" superiority of the white "race"; it also demonstrated to Asia the formidable achievements in modernization by Meiji Japan. For many Indian nationalists, Japan became the forerunner of an alternative Asian modernity. 20 Thus, between 1906 and 1914, a growing number of patriotic young Indians decided to spend their education abroad in Tokyo instead of at a prestigious European or American university. 21 At the same time, a series of radical Indian nationalists found their way to this city, where they tried, mostly by appealing to pan-Asian solidarity, to win Japanese support for the Indian freedom struggle. 22 However, Indian students were frequently discriminated against by the Japanese public 23 and, not least because of Japan's ties with Great Britain, 24 official response to such appeals for support was lukewarm. Nevertheless, the Indian press already speculated about the formation of an Asian association of states under Japanese leadership. 25 Prominent leaders of the Indian National Congress (INC) took up an Asianist agenda, including the wish to turn the perceived "fundamental unity of India, China, and Japan" into the basis of a successful struggle against the cultural hegemony of the West. 26 A group of radical Indian revolutionaries-in-exile in Paris had still further-reaching visions. In 1909, they published a call to establish a pan-Asian parliament in the French capital to promote political and military 20 T. R. Sareen, "India and the War," in Rotem Kowner, ed., The Impact of the Russo-Japanese War (London: Routledge, 2007), 239-50; Gita Dharampal-Frick, "Der Russisch-Japanische Krieg und die indische Nationalbewegung," in M. Asian unity against the domination of the European imperial powers: "There are educated Indians, Osmanlis, Egyptians, Japanese, Chinese, Arabs, Armenians, Parsis, Persians, Siamese, and others to be found at Paris. A pan-Asian Parliament could be easily organized, which would co-ordinate the ambition and polity of an Emancipated East.
[…] a few keen brains on the Seine could marshal in array the swords of Eight Hundred Millions. Asia has sat too long in darkness and in the shadow of death. Let Asia arise in Unity and Unity will bring Might." 27 Japan's ascent to intra-Asian colonial power soon dampened pan-Asianist aspirations in India. The annexation of Korea and the imposition of the "21 demands" on China in 1915, particularly, led to disillusionment with Japan and resulted in a partial transfer of attention to India's direct neighbor: China. 28 After the Japanese aggression in Manchuria and its attack on China, this transfer reached its zenith in the 1930s. 29 However, there was no clear break in India's engagement with Japan, nor a complete reorientation towards China. While Japanese imperialism was generally condemned, and solidarity with the Chinese professed, 30 there were some notable exceptions. Japan remained Asia's strongest power and still served as an influential model of modernity. Japanese good-will missions continued to seek and find audiences in India, 31 and their views on Asia did find their way to the Indian press, 32 often through the mediation of the Indian-born, but naturalized Japanese revolutionary Rashbehari Bose, who published his own monthly journal, New Asia. 33 The Indian community in Japan formed an important bridge in this respect, and its most prominent members attended the inauguration of the Great Asia Association in Kobe in 1938. 30 Among other things, this solidarity found expression in the sending of a medical mission to China, received by one Hengchi Tao with the following words: "These Angels of Mercy have in their hands not only the cure for the wounded but also love to bind together the hearts of these two great nations. 
Imagining India in Central and Western Asia
In spite of the increasingly ambiguous relationship with Japan, the conception of Asia in accordance with the principle of self-determination, as formulated by both Lenin and Wilson, found further impetus on the Indian subcontinent after the First World War. 35 As early as 1918, Aga Khan III, the politically influential religious leader of the Ismaili Muslims, proposed the creation of a south-and west-Asian union. 36 The case of the Aga Khan demonstrates the versatility of the concept of Asianism. He vehemently rejected any suggestion of tension between his multiple identities as a Muslim, an Indian, and an Asian. Both as India's chief delegate to the League of Nations and president of the Muslim League in the 1930s, he was able to express his views on a wide array of Asian concerns. As a delegate, he propagated mediation between China and Japan in the early 1930s, repeatedly confirming India's ancient ties with both countries, invoking both Buddhism and Islam as unifying factors: "China is our good neighbour … and with her province of Turkestan we have had, since time immemorial, friendly cultural and economic relations.… Just as the Indian Buddha has influenced Chinese and Japanese thought, so the great Confucius has left his living and eternal mark on India." 37 His appropriation of the topos of "ancient bonds," so often used for countries to the east of India, enabled him to form a more inclusive concept of Asia: "The whole world knows the long and intimate spiritual, cultural and economic relations between India and the lands that to-day form the Kingdom of Iraq."
38 When Afghanistan was admitted into the League, he proclaimed "no representative of India, no Muslim, no Asiatic could play his part in this historic occasion unmoved. religious and cultural variety and redirected it into one single occasion for joy: "For India, however much she may seek from the West her political institutions, remains a true daughter of the East, proud of her Eastern blood, her Eastern languages, her Eastern cultures. These she shares with Afghanistan, and seventy million of her peoples share, as I share, with Afghanistan in the glorious brotherhood of Islam." 40 While a detailed description of this specific variety of Asianism would exceed the scope of this article, it must be noted that several South Asian discourses are generally overlooked in this context. The Khilafat movement 41 should be mentioned in this respect. It brought forth a variety of bulletins in Urdu and English with sizeable circulations. 42 The English-language Khilafat Bulletin, for instance, used the presses of the Bombay Chronicle to call for Asian unity under the banner of Islam. 43 Nor was the Khilafat movement restricted to South Asian Muslims. It was Gandhi who first voiced Congress support to the movement, partly in an effort to incorporate the Indian Muslims into All-India nationalism.
44 Carved-up Turkey became a symbol for the imperialist dismemberment of Asia, and M. A. Ansari firmly put the Khilafat movement into the realm of pan-Asianism when he said: "It is, therefore, not only a question of India's honour and freedom, but of a great struggle for the emancipation of all the enslaved Asiatic peoples from the thraldom of the West." 45 
Building Institutions
In the INC, explicit Asianist tendencies can be found early on. In 1921, the possible foundation of an Asian Federation was discussed at the annual meeting of the Indian National Congress. 46 INC President Chittaranjan Das was convinced that "such a bond of friendship and love, of sympathy and cooperation, between India and the rest of Asia … is destined to bring about 40 Ibid., 1040. 42 Examples of these bulletins are the Urdu-language Khilafat-I 'Usmaniyya (a weekly, later continued as a daily under the name Khilafat), or the English weekly Khilafat Bulletin. world peace." 47 Both the delegates and the general press welcomed his idea, but concrete steps towards its execution failed to materialize. This is not entirely surprising given that even Jawarlahal Nehru, as the Congress' most enthusiastic proponent of Asian relations, had his doubts. When the proposal was tabled again, he wrote to his friend and revolutionary-in-exile Virendranath Chattopadyaya 48 : "The Congress passed a resolution about summoning a Pan-Asiatic conference in India in 1930. Nobody quite understands what this means.… I doubt if it is at all possible to hold any such gathering in India."
49
Although Nehru proved to be right, at least for the moment, tangible impulses for regional cooperation did manifest themselves at the World Congress of Oppressed Peoples held in 1927 in Brussels, which founded the League Against Imperialism, and in which Nehru participated as representative of the INC. 50 Like the World Parliament of Religions thirty-five years before, the Congress offered a platform for the creation of international contacts. This time, however, the participants were not religious dignitaries but political leaders who mingled and forged alliances. A separate meeting of several Asian delegates was held, at which the founding of a pan-Asian organization was discussed once more, 51 and the meeting resolved to "undertake all necessary action, to free Asia from Imperialism and Colonial Oppression." 52 In this particular case, international communism provided a particularly salient framework for linking anti-imperial forces in Asia, and several of the League's organizers were in touch with the Communist International (Comintern). Other avenues for Asian cooperation were the Pan-Pacific Trade Union Secretariat founded by Profintern, the Asian wing of the Comintern, and its Bureau of Transport Workers of the Pacific. The Communist section of the All-India Trade Union Congress was in touch with the former and had a seat on the latter. 53 At the other end of the political spectrum, the 1930s opened 54 A sizeable Indian delegation attended this conference, of which Pramatha Nath Roy, formerly a lecturer in Italian at Calcutta University, and Subhas Chandra Bose, of later Indian National Army (INA) fame, took an especially active part. 55 Out of this conference emerged an Oriental Students Confederation, but this organization was short-lived. However, Subhas Chandra Bose's European connections proved useful when he made his way to Germany and Italy in1941 before continuing on to Japanese-occupied Southeast Asia, recruiting Indian war prisoners and laborers into the INA with the intent to fight alongside the Japanese and liberate India from the British. 56 Eventually, this spirit of Asianism, having swept the continent during the interwar period, found expression after the Second World War in a series of Asian Conferences that were replete with the rhetoric of pan-Asianism, and confirmed the existence of an Asian identity and the need to jointly fight imperialism anywhere in Asia. India aspired to take a leading part in this, as evidenced by dailies' headlines such as, "India's Emergence as Leader of Asia," 57 and "Nehru Leads Asia against Foreign Aggression." 58 The first conference in New Delhi in March and April 1947, according to G. H. Jansen, "marked the apex of Asianism, for never again was there such a gushing outflow of the Asian spirit."
59 Asian conferences followed in rapid succession, culminating in the Bandung Conference of 1955.
C O M P E T I N G D I S C O U R S E S O F A S I A
Having presented this short outline of the development of pan-Asianist enthusiasm in India, we now turn to three examples of pan-Asianist rhetoric to explore the discursive strategies in more detail. We selected these discourses on the basis of shared features that allow for a more in-depth treatment: all 54 were developed on the subcontinent in the tumultuous years between 1905 and 1930, and all had their origins in Bengal. 60 Despite these regional foundations, all three soon developed into pan-Indian, partly even global movements for Asia.
Asia as the Spiritual Antithesis of Europe: The Message of Rabindranath Tagore Conjuring up Asian spirituality not only has a long history; it is also a topos that had its origins in the West. European travelers, missionaries, Orientalists, philosophers, and poets had constructed Asia since the late seventeenth century as the spiritual counterpart of Europe.
61 While we cannot provide here an in-depth treatment of European images of Asia, it should be noted that even before the century's turn the Theosophical Society popularized this topos through its international network of branches and its various publications not only within India but also globally. The Society's veneration of the allegedly "spiritual East" as opposed to the "materialist West" was informed by the textualized approach to Asia of "romantic Orientalists" such as William Jones and the earlier German romantic tradition.
62 While Eur-American members of the Society used the East-West cliché for an inner-civilizational critique, Asian affiliates such as the theosophical delegate to the World Parliament of Religions, Gyanendranath Chakravarti, later employed it for their own specific agendas, as did Gandhi.
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The cases of Chakravarti and Gandhi exemplify how successfully the Theosophical Society as a globally recognized platform mediated this cliché between Eur-America and Asia.
Hindu-reformers like Keshab Chandra Sen and Vivekananda also fell back on this well-established myth. In the case of Tagore too, Western mediation was involved; he corresponded intensively with the Irish devotee to Hinduism 60 All three discourses have wielded considerable influence, but it is not argued here that they were the only or main architects of Indian pan-Asianism; other strong influences, besides the developments traced above, include the substantial interaction between South India and Southeast Asia, North India and Central Asia, Buddhist revivalism, networks of lascars, revolutionaries, and many others. 61 Margaret Noble, who was also in touch with Japan's prophet of pan-Asianism, Okakura Tenshin (1863 Tenshin ( -1916 . 64 Okakura visited India in 1901 and 1902, on which voyage he met both Vivekananda and the celebrated man of letters Rabindranath Tagore. 65 One year later he published a book entitled Ideals of the East, the first sentence of which drove his point home so poignantly that it would later become a sort of mantra for Asianists of various persuasions: Asia is one.
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Like many other English-educated intellectuals, Tagore was highly receptive to such a message, which heralded the spiritual greatness and unity of Asia. All the more so when the harbinger of this imagined Asian interconnectedness came from soaring and uncolonized Japan. The Bengali poet stayed in touch with Okakura until the latter's death in 1913, and made Japan the focal point of his attempts to establish a collective Asian identity. He visited the country thrice between 1916 and 1929. After he was awarded the Nobel Prize for Literature in 1913, Tagore's fame allowed him to act as the mouthpiece of the intellectual and political elites of his country. In "The Message of India to Japan," a speech delivered during his first visit to the Imperial University of Tokyo, 67 he succinctly explained his vision of Asia. He argued that, at a time when the West was still barbaric, a blossoming civilization had existed, which united the whole of Asia from India to Japan, and "which was not political but social, not predatory and mechanically efficient but spiritual."
68 Secondly, he portrayed the soulless, materialistic West as an existential threat to Asian peoples: the appropriation of European modernity should occur only highly selectively and under permanent consideration of one's own cultural heritage. Finally, he supported the view that the secularized West could not reform itself from the inside. This world-historical role was reserved for Asia, and especially for its emerging leading power, Japan: to re-spiritualize the shallow and self-destructive Western civilization and, in so doing, to finally save the world itself from destruction. The continuity with Vivekananda's concept of a division-of-labor between East and West is clearly visible here.
69 He appealed to the Japanese elites to distinguish themselves clearly from the West, and to refuse those acquisitions of "European modernity" that 64 : "Of all countries in Asia, here in Japan you have the freedom to use the materials you have gathered from the West according to your genius and to your need. Therefore your responsibility is all the greater, for in your voice Asia shall answer the questions that Europe has submitted to the conference of Man. In your land the experiments will be carried on by which the East will change the aspects of modern civilization, infusing life in it where it is a machine, substituting the human heart for cold expediency, not caring so much for power and success but for harmonious living." 71 This skepticism vis-à-vis the modern, which was a central part of Tagore's Asianism, was received as reluctantly in self-conscious Taishō-Japan as were his universalist fantasies of an Asia whose raison d'être it was to save the world. Especially criticized in the Japanese public sphere was Tagore's simultaneous critique of Japanese nationalism and imperialism-he viewed both as "satanic excesses of the West" with no roots in Asia.
72 His "unrealistic antimodernism" and "naïve pacifism" showed, according to his critics, that he represented a subjected, humiliated nation. 73 On his later visits to Japan, too, the response was mixed. During his second in 1924, he trashed the Japanese aspirations to become a great power in scarcely concealed words: "I have come to warn you in Japan, the country where I wrote my first lectures against Nationalism at a time when people laughed my ideas to scorn.… Let Japan find her own true mind, which will not merely accept lessons from others, but will create a world of her own, which will be generous in its gift to all humanity. Make all other people of Asia proud in their acknowledgement of your greatness, which is not based on the enslavement of victims [and] upon the accumulation of material wealth." 74 The reactions of his Japanese hosts were as cool this time as they had been eight years earlier. He fared even worse during his short tour of China that same year, especially with the younger generation, and was booed off the stage by 70 It must be noted that for all his essentializing of Asia and the "Asian mentality," Tagore remained a cosmopolitan to the end, cautioning repeatedly against full denial of the West, which he also recognized to have spiritual traditions. See Louise B. Williams, "Overcoming the Contagion of Mimicry: The Cosmopolitan Nationalism and Modernist History of Rabindranath Tagore and W. B. Yeats," American Historical Review 112, 1 (2007): 69-100; and Bharucha, Another Asia, 94-98. 71 Tagore, Nationalism, 59. 72 The Bengali Nobel Prize laureate was convinced that Japan, after it had overcome the "sickness" of westernization, would come into its own true Asian Self and rediscover spirituality and non-violence. Only after the Japanese invasion of China did Tagore find himself forced to rethink his optimism. See Rabindranath Tagore, "A Letter to an Indian Friend in Japan," Modern Review 63, 6 (1938), 622-26, here 623-24. 73 Hay, Asian Ideas, 116-18. Chinese students. 75 Nevertheless, Tagore did redirect some of the hopes he had held for Japan to China, and he felt that China would soon wake up to her great responsibilities to other countries. 76 In Penang he said that his visit to China had made him feel "like one of the great makers of history in Asia who loom large in the domain of Indo-Chinese culture, of a synthesis of cultures of India and China." 77 Although there certainly was overlap here with concerns held by individual Japanese and Chinese intellectuals, 78 the vision of an "Asian civilization" as a spiritual "Anti-Europe" and world-redeemer, so widely spread in Hindu reformist circles, had very limited export potential. This, at least, can be gathered from Tagore's reception in East Asia. But in the India of the 1920s and 1930s, too, marked by a growing impact of the nationalist movement and especially by Gandhi's campaigns for mass mobilization, few shared Tagore's rigorous condemnation of nationalism. It is here that the tensions between nationalism and internationalism manifest themselves most obviously. It was not so much Tagore's message of Asianism as his rather elitist cosmopolitanism and intellectual anti-nationalism that were being rejected.
Nevertheless, there would always be an audience for Tagore's vision for Asia, even if relatively small. Visva Bharati at Santiniketan continued to be a venue for Asian activities through the Centre for Chinese Studies, founded as the "China House" (Cheen Bhavan) in 1937. Their activities were further made public through the Visva Bharati Quarterly, which devoted much space to Tagore's intentions for the new Centre. Cheen Bhavan, it was explained, had been built "to maintain and nourish the distinctive merit of our respective cultures and not to be misled into believing that what is ancient is necessarily outworn.… And can anything be more worthy of being cherished than the beautiful spirit of the Chinese culture that has made the people love material things without the stain of greed?" 79 But neither did Tagore ever abandon his hopes for Japan. He continued to correspond publicly with Yone Noguchi on Asian issues as late 1938 and speculated that the country would abstain from aggression and find its "true Asian self" again, writing: "Japanese and Chinese people, let us hope, will join hands together in no distant future, in wiping off memories of a bitter past. True Asian humanity will be reborn.…"
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Even though imagining Asia as the spiritual antithesis of Europe, with the accompanying rejection of violence and/or aggressive nationalism, would at first glance seem to be largely an academic exercise, it held potential for wider application.
The most prominent person to reformulate this Asianist essentialism in support of a (nationalist) cause was Gandhi. Within his specific agenda, the "spiritual unity" of Asia could become an argument against capitalism, industry, materialism, and imperialism, or one in favor of nonviolence. But unlike Tagore, Gandhi seemed to regard any involvement with the Asian scene as an unfortunate necessity. In the war between Japan and China he supported neither side. He explained his neutral position thusly: "China's is not active non-violence. Her putting up a valiant defence against Japan is proof enough that China was never intentionally non-violent.… I wish the Chinese success. According to the accepted standards her behaviour is strictly correct. But when the position is examined in terms of nonviolence, I must say it is unbecoming for a nation of 400 millions, a nation as cultured as Japan, to repel Japanese aggression by resorting to Japan's own methods."
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Nevertheless, where Gandhi does speak out on the issue, it is to construct an Asia that is Europe's antithesis in every respect, where the focal point lies strictly on the teachings of the Buddha and the cultural affinity with spirituality and nonviolence that he believed all Asians to share. He sought to legitimize this image of Asia by participating in the cultural-historical discourse that was pervading the Indian public sphere of the late 1930s, applying several of its most common topoi, such as that of the ancient bonds between India and China, to his own agenda. For instance, he redirected the image of the monk-missionary, then a popular image of ancient Asian interconnectedness, 82 to demonstrate the antiquity of nonviolence as a concept: "It is not yet well enough known in India that Lao Tze who was very nearly the contemporary of Gautama, the Buddha, made universally recognised in China his own teaching of Tao.
[…] Such a spirit of harmony with one's surroundings as Tao's is the very opposite of violence.…" 83 In an article for his newspaper Young India, he brought up the perceived new supranational (self)consciousness as a tool in the fight against the imperialist world order, saying, "Common lot no less than territorial homogeneity and 80 cultural affinity is bringing Asiatic races wonderfully together, and they now seem determined to take their share in world politics." 84 Still, it would be misleading to portray Gandhi as a champion of pan-Asianism. To his mind, the tension between nationalism and internationalism was particularly strong. Gandhi's goal was autarchy, and on more than one occasion he called a united Asian stand against imperialism (rather than an all-India one) a waste of resources. India should first be capable of standing on her own: "If we are in effect truly unable to help others and only ask for something at their hands it would not conduce to mutual esteem; nor can a healthy alliance grow.… The link of mere friendship of slavery is not likely to be a real or useful bond. Why do we turn to Russia, China or Turkey? It is not simply the greatness of the past history of these nations that attracts us.… It is because we believe that there are great movements now going on in those countries which furnish matter for useful study or admiring observation." 85 At a much later stage, Gandhi did make one appearance in the theatre of pan-Asianism. On the threshold of Independence, the historic Purana Qila (Old Fort) in New Delhi was the scene for the first Asian Relations Conference in March 1947, and Gandhi's rather ambiguous role in the proceedings is worth mapping out. Nehru had invited him to attend, and he consented provided it did not interfere with his many other obligations. But as the conference drew near, it became clear that his presence would be vital. Gandhi was not a pan-Asianist, but Asia certainly wanted to speak to him: the delegates to the Conference all expressed the desire to meet the Mahatma and hear him on "Asia's contribution to world peace." 86 A question and answer session was indeed organized, at which his reluctance was pronounced. He addressed the two hundred-odd delegates with the following words: "Let me confess my ignorance. I have really to apologize to you. Pandit Nehru has asked me long before … whether it would at all be possible for me to attend. It has proved a much more important conference than it was expected to be…." 87 Nevertheless, Gandhi used the two sessions he attended to map out his Asia to the audience: an Asia that would contribute to building One World, the Great Edifice of Truth, and bring to the West her message of harmony. Stating that wisdom had come to the West from the East, he said: "The first of these wise men was Zoroaster. He belonged to the East. He was followed by Buddha who belonged to the East-India. Who followed Buddha? Jesus, who came from the East. Before Jesus was Moses, who belonged to Palestine though he was born in Egypt. After Jesus came Mohammed. I omit my reference to Krishna and Rama and other lights. I do not call them lesser lights but they are less known to the literary world. All the same I do not know a single person in the world to match these men of Asia. And then what happened? Christianity became disfigured when it went to the West. I am sorry to have to say that."
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His message to the delegates had, according to him, already been taught to them in their own lands, thus emphasizing his view of an inherent and shared Asian spirituality. His words echo Tagore and Vivekananda: that it was up to Asia to re-spiritualize the hollow West and to bring Asia's message of harmony to Eur-America. That this message still had enough resonance to be employed in a large gathering of delegates from all over Asia shortly after the turbulent years of the war is testimony to the resilience of this particular discourse of Asia, and demonstrates that it did not die in the disillusion over the Sino-Japanese war. The following part of his speech therefore deserves to be quoted in full:
What I want you to understand is the message of Asia. It is not to be learned through the Western spectacles or by imitating the atom bomb. If you want to give a message to the West, it must be the message of love and the message of truth.… I am certain that if all of you put your hearts together-not merely heads-to understand the secret of the message these wise men of the East have left to us, and if we really become worthy of that great message, the conquest of the West will be completed. This conquest will be loved by the West.… It is up to you to tell the world of its wickedness and sin-that is the heritage your teachers and my teachers have taught Asia.
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The Asianist message encountered eager audiences at every turn, depending on the way the message was formulated, and to what political ends. As the next example will show, even imperialism and civilizing missions were accepted in certain intellectual and political circles, albeit only if they spread the "right kind" of civilization.
Asia as "India Magna": Kalidas Nag and the Greater India Society
In view of the emerging anti-imperialist consensus in the Indian and international public spheres, irony does not spare the fact that in the 1920s a further influential Asia-discourse came into being, which celebrated India's past as a colonizer and "bringer of civilization" to Southeast Asia. The members of the Greater India Society, established in Calcutta in 1926, were without doubt inspired by Tagore's concept of Asia, 90 but developed it in 88 Ibid.: 116. 89 Ibid.: 117. 90 Kalidas Nag was not only an admirer of the Bengali poet but also a close collaborator, accompanying Tagore on his tour of France in 1920, and his tour of Asia four years later.
another direction. Two of its founders shared an exceptional academic background, which was crucial for their views on Asia. 91 Kalidas Nag (1888-1980) and P. C. Bagchi (1898-1956) obtained their doctorates in Paris with the French Indologists Sylvain Lévi (1863 Lévi ( -1935 and Jean Przyluski (1885-1944), and had thus become Orientalists by training-in the pre-Saidian sense of the word. They derived their concept of Asia from European academic discourses, although they did not draw from the German and English Orientalism prevalent in British India, but rather from the autonomous French variety. What made the theories of Lévi and his students so attractive to Indian intellectuals? 92 In opposition to the widely held paradigms of evolution, which depicted the history of humanity as a sequence of the rise and fall of civilizations (whereby the "Oriental" ones were usually represented as extinct or degenerate), the French academics were interested in translocal longue durée processes of cultural transfer. Diffusion, and not évolution, explained, in their opinion, the different stages of development, or "civilizational phases" of nations. 93 In his early writings on the foundation of the fields of epigraphy, literature, and architecture in Indochina, Lévi had pointed to India as the great civilizational force of Asia. 94 Hindu and Buddhist India had, according to him, spread their cultural, spiritual, and material accomplishments throughout a space that reached "from Persia to the Chinese Sea and from the icy coast of Siberia to Java and Borneo." 95 Such messages were easily compatible with a nationalist agenda. Indeed, Lévi himself seems to have been not only an admirer of the "genius of India" 96 but also very sympathetic to the cause of Indian independence. 97 Lévi's Indian followers stressed the active role of ancient India in the cultural fertilization and "development" of Southeast Asia. These topoi were taken up again and again in both academic and popular publications, 98 some of which were translated into Indian regional languages.
The thesis that India had been not only a highly developed civilization long before its contact with Europe, but also a hegemon and civilizational force in Asia, supplied valuable ammunition to the anti-colonial struggle for freedom. The famous Indian historian R. C. Majumdar (1888 Majumdar ( -1980 , 99 one of the co-founders of the Greater India Society, 100 dedicated a two-volume monograph to the idea of Ancient Indian Colonies in the Far East. 101 The message was clear: India's past as a colonial power raised it to the level of a "civilized nation." Moreover, Indian imperialism was superior to its European counterparts because it had aimed solely at "uplifting" the colonized areas. 102 Through this emphasis on India's role as colonizer and harbinger of culture in Asia-criticized by current historiography 103 -the image of India in the West as self-centered and static was supposed to be disproved. Vis-à-vis the British, India could position itself as the superior "colonial power" because its colonizing had been pacifist and benign.
The idea of "Greater India" soon became part and parcel of the cultural baggage of the educated classes, cutting through the whole political spectrum of India. It was especially popular with the supporters of Hindu nationalist parties and organizations. The Hindu Mahasabha party, for instance, took up the rhetoric of an Indian civilizing mission and decided at its 1932 meeting to send Indian cultural delegations to neighboring countries, to "relive the feeling of the fundamental unity of Asia." 104 The focal point of Asianism for the Hindu Mahasabha was the attempt to appropriate Asia as a Hindu-Buddhist continent. This, by definition, entailed a geographical conception of Asia that was different from, for instance, an Asia as envisaged by Muslim leaders like the Aga Khan. 105 As a result, most of the international activities of the Hindu Mahasabha were directed eastwards. Nevertheless, there was the odd attempt to appropriate the western part of the continent, such as "Hindus of Arabia: Their Marvellous Survival," by T. S. Vinayaka Rao, a lawyer from Madras. He wrote to the Hindu Outlook, a mouthpiece of the Hindu Mahasabha: "A small community of people who profess Hinduism and who are idol worshippers have been existing for several centuries in Arabia surrounded as it were by fanatical Muslim tribes." 106 But such wild initiatives, however useful for the Mahasabha's domestic agenda, proved elusive.
In order to lay claim to Asian civilization through an "Out of India" theory, in the context of the Hindu Mahasabha, the first task was to establish that Hinduism and Buddhism were one. This was an undertaking enthusiastically appropriated by the Hindu Mahasabha Working Committee, which passed a resolution advocating cultural contact between Hindus and Buddhists in Burma. "Buddhism, to which the majority of the Burmese belong, was of Indian origin. In fact, in the beginning it was only a reformation movement among the Hindus. Hence Buddhists are as much Hindus as Protestants are Christians." 107 This was fully in line with the Hindutva definition as per V. D. Savarkar, the Mahasabha leader. 108 It would become a common theme in Mahasabha circles, through which relations with Buddhist organizations elsewhere in Asia were pursued.
However, this discourse was not limited to a set of Hindu Mahasabha initiatives to further its domestic agenda. Rather, the organization was drawn into existing networks of Indian revolutionaries resident elsewhere in Asia. Petitions submitted to the Hindu Mahasabha, because the sender perceived them to fit the organization's agenda, actually outnumber the initiatives originating in the Mahasabha itself. V. D. Savarkar's private correspondence offers fascinating insights into both the transnational networks that were fostered through this perceived Hindu-Buddhist unity and the existing revolutionary networks that were eager to use the rhetoric for obtaining funds, contacts, and goodwill in India, especially in the 1930s. Savarkar maintained a lively correspondence with Rash Behari Bose in Tokyo, who wrote in 1938: "The Buddhists are also Hindus, and every attempt should be made to create a Hindu block extending from the Indian Ocean up to the Pacific Ocean. For this purpose, the Hindu Sabha should take immediate steps for establishing branches of Mahasabha in Japan, China, Siam and other countries of the Pacific and sending their representatives for creating solidarity among the Eastern races."
109 Although Savarkar was not very receptive to the idea of devoting Mahasabha resources to international activities, he had no objection to revolutionaries creating their own momentum. Orders went out through the general secretary in Bombay: "Our President will be glad and feel obliged if you yourself take the lead and start a branch of the Hindu Mahasabha in Japan even though it may not show a large number of members. But it cannot fail to be an authorised International mouth piece of the Hindu Maha Sabha and Hindudom as such in Eastern foreign countries."
110 It must also be mentioned that Savarkar did reach out internationally. He kept up a lively exchange with the prime ministers of Burma and Nepal and organizations in those countries throughout the 1930s, ensuring through resident Indian intermediaries that fraternal greetings from the Hindu Mahasabha to their "co-religionists" were regularly published in local papers.
It is important to mention at this junction that this appropriation of Buddhism was not confined to Hindutva. Buddhist revivalism was sweeping across Asia and its leaders found ample hearing in India. A good example is the Indian network forged by the Ceylonese Anagarika Dharmapala (1864-1933), another delegate to the Chicago World Parliaments of Religions, who was able to use the organizational impetus provided by the Theosophical movement to initiate a variety of initiatives in India.
111 Gatherings such as the first Pan-Pacific Buddhist Conference (1930) or the Conference of Pan-Pacific Young Buddhist Associations (1934) received wide publicity. The increased presence of itinerant Asian monks in India in the wake of this revival movement was cause of concern for the British, who suspected a "disturbing connection" between this new Buddhist enthusiasm and "the pan-Asiatic idea."
112 Weekly intelligence reports regularly mention monks, ostensibly engaged in pilgrimage, who "express an interest in politics" or were suspected of being "secret emissaries." 113 Finally, the "India Magna" thesis was adopted into a political register as well. Jawaharlal Nehru, known as a rigorous proponent of secularism, was among its politically more moderate supporters. He cites Sylvain Lévi's l'Inde Civilisatrice several times in his widely read books Discovery of India and Glimpses of World History. 114 One might speculate that the attempts at Asian integration during Nehru's term in office were inspired partly by the idea of Greater India. 115 Indeed, the theme resurfaced in the proceedings of the Asian Relations Conference in 1947. The welcome address by Chairman of the Reception Committee Sir Shri Ram read: "In future we shall all … visit each other's countries often, … even if not on the scale on which contacts existed at one time between southeast Asia and the kingdoms of the Pandyas and the Cholas." 116 However, one need not take an Asianist perspective to locate problems inherent in conceptions of "India Magna." The idea of India as a benign colonial power is pervaded by a paternalistic attitude toward "Island India" or Southeast Asia, perceived as culturally similar. Such rhetoric was politically volatile, not least because of the existence of large Indian diasporas in Southeast Asian countries. 117 This was one reason why anti-Indian attitudes prevailed in Ceylon and Malaya. In Burma, the 1930s saw multiple pogroms against Indian minorities.
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Into the 1930s and 1940s, it became clear that the rhetoric of Greater India had far outlived its academic base. As Independence and the possible partition of the country drew near, the Hindu right had firmly appropriated the concept of Asia as a Hindu-Buddhist continent. The idea that "civilization" was "HinduBuddhist" came to carry the connotation that it was "non-Muslim," and the rhetoric was domesticated as a Hindu-nationalist tool. The Greater India Society continued its activities, but its output was far outstripped by the clamoring of the Hindu-right press. 119 The year 1959, in which the Journal of the Greater India Society drew to a close, also marked the start of the conflict with China, which finally eclipsed any ideas of Hindu-Buddhist brotherhood.
"Young Asia": Asia as the Site of a Superior Modernity
While Greater India Asianism, through its consistent emphasis on the importance of Hindu and Buddhist "colonizers," still partly drew on the larger East-West cliché, the third kind of Asianism to be explored here radically resisted the axiom of the inherent "spirituality" of Asia. The Calcuttan homo universalis Benoy Kumar Sarkar (1883 Sarkar ( -1949 120 and the diasporic revolutionary Taraknath Das (1884-1958) 121 were "Young Asia's" most important prophets in India. Sarkar's contribution, especially, deserves further examination. This economist and sociologist from Calcutta, all but forgotten today, wielded considerable influence during his lifetime and had a significant impact on intellectual life in his Bengali homeland as much as he formed the image of India in Europe and the United States.
Benoy Kumar Sarkar's political roots lay in the Swadeshi movement.
122
This experience would mark him for the rest of his life. He became a radical anti-imperialist and aimed at a career in the British-Indian diplomatic service to support independent "national" institutes. 123 Between 1914 and 1925 he traveled extensively in Asia before teaching at various universities in Europe and North America. After his return to India he became the chair of Economics at the University of Calcutta in 1926.
His central theme, expressed in countless publications, was India's connections to other Asian countries. During the First World War, he proposed the first tenets of his concept of Asia on a lecturing tour of the United States. 124 In The Futurism of Young Asia, published in Berlin in 1922, he elaborated on these basics of his pan-Asian project. He saw a collective battle of Asians against the political and intellectual dominance of the West, or as he called it, "Euro-America." The leitmotif of Asian cooperation was to him a "war against colonialism in politics and against orientalisme in science." 125 Japan, Sarkar argued, had delivered proof of Asia's equality in the military and economic arena. Given such a state of affairs, political decolonization would be only a matter of time. For this reason, the focal point of joint efforts by the peoples of Asia should lie on their mental decolonization. A "critique of Western reason" 126 -to be formulated by Asians-was needed to bring about the end of the intellectual hegemony of Eur-America. His considerations in this sense revolved around two central arguments: First, the specter of the inherent difference of Asia and the superiority of the West were historical constructs. Second, Orientalism perpetuated the myth of civilizational difference insofar as it deduced insights into the character of entire civilizations from older writings usually divorced from their historical context. Sarkar applied himself to the production of "post-Orientalist" knowledge of the Orient, starting with historical research on materialist traditions in India. 127 But he looked at other Asian nations as well, and published, among other things, a series of writings on politics and religion in China, Japan, and Persia. 128 The selfappointed representative of Young Asia profited especially from his impressive linguistic capabilities. On one hand, he sought academic Western and Indian readerships via publications in English, German, French, and Italian. 129 On the other, he translated his insights into Bengali and Hindi for Indian non-elite or secondary elite readers. platform for scientists, literati, and intellectuals to discuss issues concerning Asia. Among the themes of discussions were "The Asian Movement in India" and "Asia in Bengali Thought," but also the "Economic Expansion of the Japanese People." 131 This clearly shows that Sarkar's understanding of Asia shared little with Tagore's more romantic vision; Sarkar saw no alternative to fast and full modernization. In The Futurism of Young Asia, he explains: "The people of Asia have no choice before them but to accept all the new vidyas and kalas, sciences, arts, mechanisms and institutions of Eur-America from the steam engine to radioactivity and from The Wealth of Nations to Bolshevism.… The only problem before the East is to try by all means to catch up to the West at the Japanese rate of advance and establish once more the foundations of equality and reciprocal respect that governed the relations between Asia and Europe in ancient and mediaeval times." 132 Aside from this appeal for non-selective modernization, his view on the widely promulgated concept of an "Asian mind" is also remarkable. Fully consistent with his critique of Orientalism, Sarkar professed the strategic-essentialist notion that the Asian nations did not belong to one "Asian civilization," but were building a community nonetheless because they shared the challenge posed by the West.
This unsentimental estimation is found almost literally in Taraknath Das' writings. He too was a dedicated supporter of the concept of Young Asia. Taraknath Das had been educated partly in the West and, like Sarkar, was familiar with American academic traditions. 133 But his fight against the imperialism of the West went further than the Calcuttan professor of economics' intellectual engagement. After being forced to flee India in 1906 as a suspected "terrorist," he traveled to Japan before moving to the United States. On arrival he joined the Ghadar party, which had been founded by Indian exiles in San Francisco. 134 This revolutionary group advocated armed struggle against the British Empire and was supported by the German secret service during the First World War. In 1916, Taraknath Das returned to Japan, closely trailed by British Intelligence, which suspected that he had embarked on a propaganda tour of the Far East. 135 He maintained that he was engaged in a research project regarding the rise of Japan. Both were true: in 1917, from Shanghai, he published Is Japan a Menace to Asia? He answered his question in the negative, arguing instead that Japan was only a menace to European domination in Asia. The book received a considerable amount of press due in part to a foreword by former Prime Minister of China Tong Shao-Yi, and an appendix by Ichiro Tokutomi of the Japanese House of Peers. The otherwise pro-British Far Eastern Review even dubbed it "the magnum opus" of the pan-Asiatic movement.
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After Taraknath Das had distanced himself from violence and terrorist methods in the 1920s, he published a series of academic papers and articles in Indian journals in which he often promoted the role of "Young Asia" in a future world order. In one 1929 article he articulated his pragmatic understanding of Asian solidarity poignantly: "Today all the Asian peoples feel their own weakness and realize the necessity of some form of concerted action to attain the goal of securing their freedom. This is the true underlying cause of the movement of Pan-Asianism. The movement of Pan-Asianism is bound to be a vital factor towards the accomplishment of Asian Independence; and without Asian Independence any programme for World Peace is a mere mockery." Forty years ago, the American historian John Steadman wrote that the concept of Asia was so popular with artists, poets, and politicians because there was no clear definition-just a series of emotionally charged connotations that made it versatile in its uses. 138 Our analysis of Asianism in political and intellectual debate in India supports that thesis. Taken together, one must conclude that "Asia" in this period was a free-floating signifier, a container to be filled with meaning when a particular agenda so required. The three discourses we have discussed, despite their considerable overlaps and mutual borrowings, ultimately put forward very distinct definitions of Asia. Tagore's spiritual understanding of Asia, embedded in the postulate of a universal synthesis of East and West, did partly inspire the seemingly nativistic panegyrics on the accomplishments of "Greater India," but it ultimately had little in common with them. And both are hard to reconcile with the sober and pragmatic definition of Asia by Benoy Kumar Sarkar and Taraknath Das, for whom Asian solidarity represented solely a temporary and goal-oriented bond in the battle against the hegemony of Eur-America and for overcoming the colonial trauma. 
